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‘The Sittida Srivaisnavas are a distinctive, though litie-known, community of Teikalai Srvaisoavas, 
spread throughout Tamilnadu. Karnataka and Andhra Pradesh, dedicated to temple service The Satidas 
have a long history, perhaps from the time of Ramana (1 1th c.). and guru-lineages and a literature dat- 
ing from, at least, the fifteenth century. The evidence strongly suggests that they are descendents of both 
breahmins and non-brahmins who followed the anticaste Alvae/Bhagavata Vaisoavism formalized by Pil- 
Jai Lokācärya and Manavālamāmuni—the brahmins renouncing their sacred thread and top-knot and, 
thereby, the performance of Vedie rites, in favor of temple service and life-cycle rituals and pj en- 
gaging songs of the Ālvärs in place of Vedic mantras. From the eleventh through the sixteenth centuries 
‘Sits enjoyed supervisory status in many of the most important Srivaisoava temples. 


ierroovenion 


Tue Distincriventss oF Sxivaisnava Hixuism lies 
not only in the fact that it gives special attention to the 
female mode of the godhead (Sri), but also in its claim 
to inspiration by both the Sanskrit Veda and the devo- 
tional poems of the twelve devotees known as Alvars 
(650-850 c.t,)—considered to be the Tamil Veda, 
‘The two vedas are not of equal weight for all Śri- 
Vaisavas—Vafakalai, or Northern-branch, Srivaisnay- 
ism gives precedence to the Sanskrit and Teikalai, or 
Southern-branch, Srivaignavism to the Tamil; nonethe- 
less both lineages of theologians come to speak of their 
theology as ubhaya vedania—"the wisdom of both” 
the Tamil Veda and the Sanskrit Veda. Among the 
Alvirs—one female and eleven males, at least five are 
non-brahmin and it is the works of one of these, Nam- 
mälvär, a Südra, that most properly constitute the Tamil 
Veda. The literature of both the northern and southern 
lineages stipulates that moksa is by the grace of the 
supreme Lord through rituals open to both male and 
female members of all castes, and theologians of the 
southern lineage expressly criticize those Vaisnavas 
‘who attribute significance to caste status. 

At the same time, it appears that the entire lineage of 
theologians, on both the Teñkalai and Vatakalat sides, 
{rom the beginning (Nathamuni,c, 900) to the present, is 
brahmin. Sociological and ritual studies show that both 
Teñkalai and Vatakalai brahmins consider the mainte- 
nance of caste purity important and continue to perform 
the prescribed Vedic rituals—and that those who admin- 
ister initiatory rites (diksd), as well as Srivaisnava temple 
Priests, are invariably brahmin. Indeed, the rather ex- 
tensive scholarly literature describing and interpreting 


‘Seivaignavism represents it as essentially a brahmin ra- 
dition. Non-brahmin devotees are mentioned, sometimes 
prominently, in the traditional accounts of the lives of 
the early theologians (guruparamparaprabhava (Tam, 

-kuruparamparaippirapavam|) and in temple chronicles 
(oluku), but then disappear from or, at the least, appear to 
have had no significance for the later movement. 

My “discovery” of the Sattida Srivaisnavas sheds 
some light on who some of these devotees were and what 
happened to them: and it significantly alters our under- 
standing both of contemporary Srivaisnavism and of its 
historical development. The Sittidas are not only a size- 
able, distinctive contemporary community—a jati—of 
non-brahmin Srivaisnavas, but a community with a 
lengthy history, a guru-lineage and a substantial itera- 
ture—a heritage which, though now subdued, still plays 
a significant part in and bad a major impact on the his- 
torical development of Srivaisnava Hinduism. 


PRESENT DAY SATTADAS, 


V. Srinivasa-ayya! is a fulltime servant to the Śri- 
raiganithaswami Temple. Sriraigam, the chief temple 
for Srivaisnavas. His duties include opening the curtain 


" ayya is an honorific common among Ssitida Srivaisnavas, 
tis used in the south as a term of respect. 

‘The data on present day Ssttidas presented here was gathered 
by interview of Sanada leaders residing at various Srivaisnava 
‘centers throughout Tamilnadu, Karnataka and Andhra Pradesh, 
during the summer of 1988. Many of the interviews were facil 
tated by A. Tiruveñgadathān. Professor of Sanskrit at Vaish- 
nava College, Madras. This research was supported by a grant 
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to the main sanctum at the commencement of daily wor- 
ship (pija), providing and offering the flower garland 
for presentation to the deity and guiding the placement 
of it by the priest (arcaka), assembling the worshippers 
for receipt of prasdda and maintaining order during the 
distribution, and acting as “herald” (Tam. karriyakkā- 
ran)—announcing the commencement and conclusion 
‘of all processions of the deity.” Only be and the govern- 
ment-appointed overseer hold the Key to the door of the 
inner sanctum. In performing his duties, Srinivasa is fol- 
lowing in the footsteps of his father and grandfather and 
other males of his family line, and is taining his el- 
dest son to succeed him. He claims that this lineage of 
temple service dates back to at least the 11th century, 
‘when the great äcārya, RAmAnuja, in reorganizing tem- 
ple activities, appointed his ancestors to these duties: or, 
perhaps, confirmed them in duties they were already 
performing. 

Srinivisa-ayya is the elder-leader of a distinctive 
community (twelve families) of servants to the Śri- 
rañgam temple known as Sattida Srivaiynavas—a com- 
munity that gains its livelihood from flower trade, the 
sale of prasdda and a share of temple income. Sattada/ 
caitata (masc. noun, sattadavan), from Tamil carta “to 
wear,” means “not wearing” and it is generally agreed 
that what is implied is not wearing the sacred thread 
(Ski. yajfiepavita; Tam. pail) or the top-knot (Sikhä). 
Srirafigam Sattidas do not wear the thread, but some 
have the top-knot and Srinivisa noted that, while he 
does not, his father used to wear the top-knot. The 
Sittidas are otherwise known as “Koyil [Temple] 
Srivaispavas.” the term being understood to mean, ac- 
cording to Srinivasa, brahmin Srivaisnavas who have 
given up Vedic rites in order to give their full attention 
to temple service. Indeed, the lifestyle of the Śri- 
ratigam Satuidas—diet, dress, household appointments, 
marriage considerations, etc.—is strongly similar to 
that of Teikalai brahmin Srivaisnavas: unlike the latter, 
they do not perform certain Vedic rites and they recite 
portions of the Naläyira Divya Prabandham instead 
of Vedic mantras in their daily pajas and rites of the 
life-cycle (samskdra). The five-fold rite of initiation 
(pafca-samskara diksa) authorized by the Päñca- 
ratragamas and undertaken by all Seivaisnavas is the 
upanayana for Sittidas.* Srirahgam Sittidas receive 


from the National Endowment for the Humanities, administered 
by the American Institute of Indian Studies. 
In the later capacity. he carries a large silver cane and is ac- 
companied by bearers of a large and distinctively fashioned torch. 
* There is a substantial literature representing Sattada Śri- 
vaignavism—teuts in Kannada, Telugu and Tamil as well as 


initiation from Kéyil Anan, a Śriraħgam fcirya 
belonging 1o the Kantisi family, which claims de- 
scent from Mutaliyāman, a disciple of Rämänaja. This 
arrangement is recent, however: up to fifteen years 
ago, Sittda initiations were performed by the head 
(mathadhipari) of the Kantatai Ramanuja Mut! at Śri- 
raiigam, which belongs to the Sattda tradition. As we 
shall sec, this mutt was founded by a Sattada disciple of 
a Kantitai acirya, in the fifteenth century, The head of 
this mut, the last one of which was Srinivasa’ uncle, is 
a renunciate bearing the title Ekiigi Swami, According 
to Srinivasa, the candidate for this office is elected such 
by other Sättädas and is inducted into samnyasa by the 
head (titled, jiyar) of the Sriraiga Nardyana Mutt.? 
The Sriragam Sattidas are not a unique phenome- 
non; there are Sattida Srivaisnavas throughout Tamil- 
nadu, Karnataka and Andhra Pradesh, some of them 


Sanskrit —aone of which has received scholarly attention. 1 
am aware of the following: 1) the Srivaiynavasamayäcaraniy 
karşapam, “A Compendium of Srivaisnava Practice,” by 
Periya Jiyar, with a commentary by Piljai Lokam Jiyar (c. 
1550) [a disciple of Manaväjamämuni, brother of Paravastu 
Baar Prt yar, and autor of the Yarindrapravanaprabhd- 
vam. à biography of Mapaväjamāmuni) (Madras: Srinivasa 
Press, 1911): 2) the Sampradayacandrika of Bhatanitha Mu. 
nindra (also a disciple of Manavilamimuni, describing the 
religions ife of the paramaihântin: 3) the Samayäeara- 
curatum of Somat Vädikesari Veikatikrya, which defines 
various types of renunciation (mp. 1894): 4) the Seva 
savaniddhdntadipta of Vadhula Kantita Ramnujicry, the 
Seventh jiyar of the Paravastu Mut, evidently writen 10 es- 
tablish the lineage of this Mutt as a lineage to Nammilvée 
revived by Ramanuja [sce p. 14 and n. 31); $) The Sanada- 
‘rivaignovazodataprayogagraytha of Śri Veikaácāryulu, the 
sixth jiyar of the Paravastu lineage, which details the sixteen 
Fituals of the life-cyele—from a glance, i is evident that the 
ritual forms are Sma, but hymns of the Alvis rather than 
Vedie manas are to be chante, ad the paca samira or 
fivefold Scivaisoava dita takes the place of upanayana: 6) 
the Prapanndnusthanabhaskaram (Light on the Practice of a 
Prapanna), by V. Raminuja Ayyangir (Tirucci: Sigaram 
Press. 1934), which describes daily and special rituals, very 
much as they are described in a Śrivaisoava brahmin manual, 
except that the songs of the Alvis replace Vedie mantras. 

* A mutt (Tam. majam; Skt. marha) is an organization by 
mhich certain persons’ worship-interests are represented at the 
temple. Srivaisnava mutts are usually presided over by a sam- 
nyasi called a jiyar “ion” (ciyamsimha) or an ekg 

* This information is corroborated by K. Gnanambal, “Śri: 
vaisgavas and Their Religious Inston.” Bulletin of the 
Anthropological Survey of India XX (1977): 117. 
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serving large temples in a manner similar to the Śri- 
rafigam Sattidas, others serving as overseers (dharma- 
karty) andlor priests (arcaka) to small temples, and 
still others who once served the temple but now gain a 
livelihood by other means. Sattadas are sometimes re- 
ferred to as dasa-nambi Tam. tcanampil, “respected 
servant.” The Sattidas of Andhra Pradesh and Kama- 
taka are commonly known as “Satinis", a variant of 
sartada 

‘Another Srinivisa-ayya is the elder of twenty-two 
families of Sattidas at Srivilliputtor ten of which are en- 
gaged in service to the Śriraħgamannār temple. In addi- 
tion to his duties as herald, performing which he, like 
Sriranigam Srinivasa-ayya, carries a silver cane and is ac- 
companied by bearers of a large torch, Srinivisa daily 
prepares a leaf and straw parrot for the hand of Ans, 
‘who stands to the right of Lord Raiigamannar in the sanc- 
tuary. Śrivillipunūr Srinivisa also exercises “the Kelvi 
{ke)vi office" in removing the deity’s garland at the end 
of procession. Other Satuidas at Śrivilliputtūr guard the 
jewel-treasury and the hundi (chest for monetary offer- 
ings) and guard and maintain the deities’ vehicles (wah- 
ana). Srinivisa receives food and a modest monthly 
stipend for his services. Those in charge of the jewel- 
treasury live on the income from land gifted to them by 
the temple. The Srivilliputhr Sattadas live near the center 
Of the village surrounding the temple, next out from the 
arcakas; an indication of their relatively high status. Two 
of the twenty-two families at Srivilliputtir are Telugu- 
speaking: the other twenty, Tamil-speaking. The two 
groups live on opposite sides of the temple and have quite 
distinct roles—the Telugu Sattidas performing the rel 
tively less prestigious duties of looking after the food- 
stores, lighting lamps and scaling locks at night. Re- 
cently. there has been some intermarriage between the 
groups. 

Väņamāmalai Tothādri, a Telugu Sittida whose 
grandfather came from Śrivilliputtr, is the sole Sat- 
tāda servant at the Vinamimalai temple, Nanguneti, 
the headquarters of the Vanamimalai Mutt. He per- 
forms essentially the same services as the above men- 
tioned Srinivasas, in addition, enjoying the privilege of 
singing praises to Nammélvar after the [yal Kösti 
[Gosrhi}" has concluded. On special occasions, such as 


Judiciary oversight: kif, “question judiciary inquiry.” 

7 Wyal refers to the non-musical portion of the Nalayira 
Divya Prabandham which is chanted in a particular metrical 
style by a select group (gdsth!) of devotees. 

* One of the most important Srivaignava temple festivals, 
beginning on the eleventh (ekadat!) of the month of Vai- 
kunjha (Dec.-Jan.). 


Vaikuntha Ekidasi,* he is addressed as “Rayar RĀ- 
mānuja Dasar”; rayar” is a royal title in use during Vi 
jayanagar rule and revealing of the fact that this 
‘Sattida’s ancestors were agents of the crown. 

‘The brothers Devapirin and Srinivasan Sāttādavar 
serve at the Adhi Nadha Perumal temple, Alwar Tirun- 
agari, performing the same duties as Vanamimalai 
‘Tothadri and, in addition, enjoying the status of con- 
sultants on temple affairs. They receive a regular sti- 
pend and are honored each year at the conclusion of 
Vaikuntha Ekidasi, The elder brother wears the top- 
knot. Chakrappiini Dharmakirttar is one of two Sat 


das serving the TirukdstiyOr temple." He provides 


y three families—intermarry with 
the Sattidas of Sriviliputtir, Ninguneri, and Alwar 
Tirunagari. 

A. C. Narasitnha is the elder of two Telugu-speaking 
families of Satuidas serving the Sriperumbudir temple, 
providing flower garlands and guarding the image 
(tirumēvi-käval, “divine-body protection”) and jewels, 
Narasitnha wears the thread; his father before him 
‘wore both thread and sikhd. He reports that in his com- 
munity the upanayana is performed with songs of the 
Alvars rather than Vedic mantras 

Most of the Sattidas who are engaged in temple 
service serve as arcakas or as overseers (dharmakarir) 
in small village temples or the less-prominent city tem- 
ples. Often, the two functions are performed by one 
and the same person, J. Kannaiyariminuja Disan of 
Madurai has a land endowment 1o support his service 
as arcaka to a small temple outside the city. His father 
and grandfather served this temple before him. His ma- 
ternal uncle is overseer of a similar rural temple. The 
brothers Raghavan and Konnapa own and control a 
Tirumalisai Alvar temple adjacent to the main temple 
at Kumbbakonam, They say the temple is the Alvar's 
samadhi and was built by their ancestors, Although 
there are twenty families of Sattidas at Kumbhakonam, 
none are in service to the main temple (Sirigapani 
[Tam. Cärañkapāni] Perumal Kéyil). Some are native 


Derived from Tamil, aaivar “King/ruler.” which, in turn, 
is related 10 aracu, Skt, räjā. 

"©The temple where. it is said, Riminuja revealed the se- 
‘ret mantra from the balcony. 
" Pattar pirdn, “lord of the learned.” is a title associated 
ith Periyllvar, who served the Lord by providing flowers for 
worship. Dasan means “servant.” The name also connects 
Chakrappāni with the founder of the Paravastu Mutt, Tirupati, 
in the early sixteenth century. 
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speakers of Telugu and some of Tamil; the Telugu Sat- 
tādas wear the sacred thread. 

N. Varada-ayya, now in retirement from railroad 
service, says that his father, Nammalvarayya, grand- 
father (Varada-ayya), great-grandfather (Nammalvar- 
ayya) and great-great grandfather (Tiruvefigadathan) 
served as overseer and arcaka at a Varadardja temple 
near Tiruchirrppali. His father also served as dcarya to 
Saitidas and Naidus. His great-great grandfather was 
originally from Tirupati. 

In the Coimbatore and Salem districts of Tamilnadu, 
there are numerous Hanumäān temples controlled and 
served by Sattidas. My informants commonly remarked 
that Sattadas give special honor to the servants and in 
signia of Vişpu; considering themselves “servants of 
the servants” (däsānudāsa) of the Lord, they worship 
Hanuman, Garuda, the Discus (sudarsana), Conch 
(paficajanya) and Forehead-mark (Tam. nāmam). 

Sauidas of Karnataka and Andhra states typically 
serve as phjiris/arcakas to small temples. There are no 
Sitidas serving the major temples of Tirumalai-Tirupati 
and one family performs minor service to the Tirunäräy- 
tna temple at Melkote, providing flowers and namam- 
clay. A number of small temples in southeastern Karna 

ika state have “Nammalvir” mutts which belong to 
Sittidas and reportedly were once served by Sittida ji- 
yars, Throughout the three-state area, a si 
ber of Satuidas, some in temple service and some in 
Secular work, function as deiryas and purobitas to the 
Stutida community and various lower caste Seivaignavas, 

The Sittidas are Tetkalai Srivaignavas. Most have 
received their initiation (pañca-samskāra) from the 
Koyil Annan acdrya-lineage of Srirahgam; some are 
disciples of the Vinamamalat Mutt, Ninguneri, and 
others belong to the Paravastu Mutt. Tirupati. They 
consider themselves a distinct järi. with numerous sub- 
divisions—they have a traditional vocation, intermarry 
along well-defined lines within the Séttida community 
and enjoy a distinct ritual status. Over the past seventy 
years, Sattidas have formed local, state and national 
associations for uplift (abhyudaya) of the community. 
According to the souvenir’? published on the occasion 
of the most recent (1980) national conference, six pre- 
vious All India Sattada Srivaisnava Conferences were 
held, dating back to 1921. 

Who are the Sattidas? In the situations I surveyed, in 
most circumstances of ranking, Sattidas rank below St 


1? Abhyudayam, published on the occasion of Seventh All 
India Sattida Srivaisnava Conference, Bangalore. December 
13-14, 1980, 


vaignava brahmins and above all other castes. In a few 
major’? temples, certain Sittidas are regularly honored 
(receive prasada, etc.) ahead of certain brahmins. In a 
sizable number of major temples, Sattidas receive high 
honors on special occasions, such as Vaikuntha Ekädaśi, 
It can be argued, as, indeed, some brahmins as well as 
some Sattédas do, that the Sittidas are brahmins who 
gave up the thread and top-knot, either or both, in order 
to give full attention to temple service (kõyir-kaiikariya) 
and/or to honor the egalitarian “Bhägavata” theology of 
Pillai Lokicarya and his commentator, Manavalamé- 
muni, It can also be argued, as many non-Sattidas do and 
some Sattidas concede, that the later are sOdras, mixed 
castes, or both, who established themselves as “pure” (at 
least, purer than other non-brahmins), either or both by 
once having control of major temples or by reason of 
inspiration by the Pillai Lokicirya/Manavalamimuni 
theology and paiicardtra diksd With respect to either of 
these scenarios, Sattida Srivaignavism may have arisen 
during or just after the time of Manavalamimuni (1370~ 
11445), or it may represent the continuation of a very old 
bhagavara (sarvata corrupted to satidda?) Vaisnavism 
inspiring and inspired by the Alvirs, and progressively 
“taken over” by certain smärta brahmins."* 


Major.” one of the 108 temples celebrated by the Alvars 
and thus known as divya-desa (“most sanctified place”) 
‘The Census of India for Madras Presideney and Mysore, 
forthe years 1871, 1891, 1901, 1911, 1921 and 1931, contains 
remarks on Sittidas and Sitinis, The earliest of these ac- 
‘counts (1871) describes Satanis as being persons who are: 


frequently religious mendicants, priests of inferior 
temples, minstrels, sellers of flowers used as offerings, 
tc., and having probably recruited their numbers by 
‘the admission into their ranks of individuals who have 
been excommunicated from higher castes. [p. 159) 


The 1891 account defines Satini/Sattida as“... a class of 
temple servants,” “Teikalai Vaisnavites,” “¢adras.” It ex- 
plains the origin of the category by reference to Raminuja’s 


division of Vaisnavas into sartinavan, who are *.. . invari- 
ably Brahman ..."; and sartddavon, who are “invariably 
Sidras... 7 


They shave their heads completely and tie their lower 
cloth like a Brahman bachelor. In their ceremonies they 
more or less follow the Brahmans, but the sacred thread 
is not worn by them... The principal occupations of 
‘Suns are making garlands, carrying the torches dur- 
ing the god's procession, and sweeping the temple floor. 
They also make umbrellas, flower baskets and boxes of 
palmyra leaves, and prepare the sacred balls of white 
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‘There can be no doubt that Sattida Srivaisnavism has 
a Jong history and that Satidas enjoyed greater status in 
Srivaisnava temples in times past than they do today. 
‘The number of temples served by SéttAdas and the num- 
ber of Sattida families serving where services continue, 
have significantly declined over the last fifty years. 
Govinda Tada, a schoolteacher at Tirukkuruikuti, re- 
members when Sattidas served at the Tirukkuruikuti 
temple and that his father’s house in Nanguneri was an 
honored stopping place for the Iyal Gösthi, when pro- 
ceeding outside the temple. According to Srinivasa, the 
number of Séttidas at Sriaigam was much larger in 
earlier times; some of those who left Śri 
serve other temples and some sought a 
side of temple service. Privileges have been cancelled 
or, at least, eroded, Sriraigam Sittidas recited alongside 
brahmin Srivaignavas in the Iyal Gasthl up to 1942, 
when the privilege was cut off by legal action. Present 
day Sitiidas say that their ancestors were in charge of 
the major Srivaiynava temples of south India, as dhar- 
makarty or Srikaryakarir (Tam. Srikariyakarttan), and 
that, in a few of these temples, they served as arcakas. 
Chakrappiini Dharmakartiar (as his name suggests) says 
that his ancestors, who used the title “tay” (Tamil for 
dasa), served as dharmakartr tothe Tirukostiyor temple 
150 years ago. This is corroborated by a document of 
the court,'* dated 1851, which indicates that a Sattida 


lay and saffron powder. Their usual agnomen is 
lpp. 269-70), 


iva 


‘This account, withthe possible exception of the designation of 
Satins as sdras, is quite consistent with the findings of my 
familnadu survey. The census indicates 145 subdivisions 
of Sitänis, including “Satta,” “Dasanambi,” “Dasa,” “Ku- 
lasekara Vaisnavan,” and “Rämānuja-matam." The 1891 cen- 
sus of Mysore indicates that certain Sitinis rejected being 
labelled “ūdra” and sued (unsuccessfully) for defamation of 
character: they preferred enrollment as “Prathama Vaispava™ 
(Firworiginal Vaisnava") or “Nambi Veikatapura Vaig- 
Mava.” the latter name associating them with Tirupati and, 
according to present day Veskatapura Srivaisgavas at Metkote, 
a brahmin community. The 1931 census for Mysore lists only 
"Satan and records a request from certain Sakis that they be 
listed as “Sänāda Srivaisnavas” The request was rejected 
because Śri Vaigpava is the distinctive name of one 
group of ‘Brahmins’ and the Satani community is not generally 
treated as a Brahmin community” (Census of India [Mysore 
Bangalore. 1932], 25.318), 
15 On file atthe temple office. 


was currently dharmakārtr and entitled to receive one- 
tenth of the pūjä-income. Vänamāmalai Tothidri does 
‘ot receive honors in the distribution of prasidam at the 
\Vanamdmalai temple; but the recitation that accompa- 
nies the distribution of prasidam makes reference to two 
‘Sattidas, Lakshman Dasar and Iaiyāļvar Disar, who, at 
Some time past, occupied the position of dharmakarir 
and were entitled to fourth place honors. 

K. N. Mathuraju, of Bangalore, whose grandfather 
came from Kāäcīpuram to serve as pūjāri in a Kolar 
temple, east of Bangalore, and whose brother now 
serves this temple, is president of the ATI India Sattida 
Srivaisnava Federation. Muthurāju claims, as do the 
Säuädas serving temples near Melkote, that up to 150 
years ago the main temples at Melkote—Yoga Na- 
rasimha and Tirundrdyana—had Sattida arcakas. He 
points out that the Paravastu Mutt at Tirumalai is a 
SAttida mutt and shows the one-time prominence of 
‘Sitidas at Tirvpati-Tirumalai. N. A. Rimasimi, a re- 
tired teacher and an elder of the Säuäda community of 
Melkote known as the Verkatapuram Srivaignavas, says 
there are 150 families of Tamil-speaking Sattadas in 
Karnataka. They are originally from Tirupati (Veikata- 
puram) and came to Mysore from Śriraħgam. According 
to Rimasimi, from among these families, the Ajjan- 
akattu family used to serve as pūjāris at the Yoga 
Narasimha temple and the Modur family performed paja 
at the Tirundriyana temple. The former still reside at 
Melkote and make their living by practicing äyurvedic 
medicine and astrology and overseeing the processing 
‘of white clay found only at Metkote and especially 
desired by Srivaisnavas for marking the ndmam on the 
body. The latter are now farmers in the area surrounding 
Metkote. Tirundrayana temple registers available with 
Araiyar Rima Sharma, a brahmin in service to the 
temple, show that identified at Melkote by 
the honorific “ayya,” were prominent in service to the 
temple throughout the 19th century. 


Kantdrai Ramanuja Ayvangar 


There is substantial inscriptional evidence for Satida 
prominence at Sriraħgam. Tirupati-Tirumalai and Kañci- 
puram (Varadarijasvämi temple) during the 15th and 
16th centuries, under the leadership of one Kantiti Rā- 
rij Dasar (6. 1430-1406). alias Katai Rämänuja 
Ayyangār"* or Kamātai Ayodhyā Ramnuja Ayyangie 
(hereafter, KRA). The earliest notice of KRA is in a 


14 This may be the earliest occurrence of the honorific ay 
yungar or avyangàru, later used only by Śrivaisnava brah- 
mins. The form is of Telugu derivation. 
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Tirumalai inscription dated 1456," in which it is said that 
Kantitai Raménujayyan, the disciple of Alakiyamanavala 
Jiyar, is the trustee (karty) of rdmanujakizams (feeding 
houses for pilgrims, in commemoration of Rämänujā- 
cirya), constructed by the Vijayanagara ruler, Saluva 
Narasimha, at Tirumalai and Tirupati, Numerous inscrip- 
tions, thereafter to 1495, refer to him as “Kantatai Rā- 
rminujayyangar, disciple of Alakiyamanavala Jiyar and 
manager of the Tirumalai-Tirupati rdmanujakitams.” 
‘These texts indicate that, 1) as the agent of Saluva 
Narasimha, he constructed and managed feeding houses 
at Srirafgam and Varadarājasvämi temple, Kiticipuram, 
as well as Tirumalai-Tirupati:'® 2) he became quite 
wealthy, himself financing a number of improvements to 
the temples: 3) in his later years he exercised consider- 
able power over Tirumalai-Tirupati temple affairs as 
trustee of the Gold-treasury (porpanidram):® 4) he had 
disciples known as the “Sattida Ekaki Srivaiynavas,” des- 
ignated to administer the feeding houses and receive 
benefactions after his demise: and 5) his successors in 
the office of "Kantitai Ayyan, 
makarty at both Kificipuram and Srirangam, for a time 
(discussed below). 

KRA himself is not labelled “sittada” in the Tiru- 
‘malai-Tirupati inscriptions. From the perspective of later 
Srivaisnavism, one may take the honorific “ayyangār” 
[aiyarikar to indicate that he was a brahmin. “Brahmin” 
tnd "Sattida" are not necessarily contradictory, and even 

they are, “ayyangir” doesn't necessarily indicate 

hmin” in the fifteenth century. especially in light of 
the Sittida use of the abbreviated form “ayyag.” The 
Tirumatai Oluku (Tiramalai temple chronicle) describes 
KRA as a Sittida, and the KRA Mutt at Sriraigam is 
clearly a Sattida institution. 

‘The name “Kantitai” connects KRA to Sriraigam, 
either as a member or as a disciple of the Kantatai family 
of iciryas established at Srirafgam in descendence from 


P Tirumalai-Tirupati Devasthanam Epigraphical Series, 
vol. 2, no. 4, pp. 7-8 [= 24:7-8. Henceforth. references to 
this work will follow this abbreviated format 

8 TTDES 2.13-14:17-18. KRA'S activity at Kāñcipuram 
confirmed by a Varadarajasvimi temple inscription of 1487 
‘noting that he was... the trustee of the Raminuja-Kogam on 
Sannidhi Street” (South Indian Temple Inscriptions, 1.348 
Madras: Government Oriental Manuscripts Library. 1953). 
At about the same time~-1489—we find reference to his ac- 
tivity at Śriraħgam, as discussed below. 

' Por example: TTDES, 2.128:289-91 

2 For example: TTDES, 2.134:310-15. 

21 For example: TTDES, 2.22:35-36. 


Kantatai Mudaliandin, cousin and disciple of Rāmānuja. 
‘The only possible inscriptional reference to KRA at 
Sriraiigam is a 1489 document recognizing a gift for the 
support of pūjā and charitable feeding by Kantitai 
Ayodhya Ramsnujayyangir, “ ... a Tiravaraħgam (Sri- 
raiigam|-Temple Situida Parama Ekāħgi...."? This 
Kantitai Ayodhya may be either Tirumalai-Tirupati 
KRA, under a variant name, or his disciple, The facts that 
other Ramdnujayyangirs are specifically designated as 
disciples and successors to Tirumalai-Tirupati KRA (see 
below) and that we have clear evidence of the latter's ac- 
tivity at Sriraigam, argue for identity. 

‘The Köyil Oluku (chronicle of the Srirafigam temple) 
says that Kantdiai Ramdnuja was one Rāmarāja by 
name, elder brother of the Vijayanagara ruler Saluva 
Narasimha, Ramardja chose the religious life and, while 
‘on pilgrimage, took samnyasa at Ayodhya, where he 
also obtained several of the Lord Rama's gold coins and 
a powerful weapon called the sparsa-vedhi ("that which 
‘wounds by touch"). Returning to his brothers palace, he 
presented the ruler with one of several gold coins and in 
return was granted the privilege of being honored with 
the desantari mudra ("visitor's seal of authority") at 
any of the 108 divyadesas of Srivaignavism. Thereafter, 
he traveled to Tirumalai, where he offered a coin and 
his credentials and took charge of all the shrines at that 
place. Coming to Srirahgam in 1489, he offered a coin 
to Srirafiganitha, donned the vestment of an ekdvig/ and 
became a disciple of Koyil Annan (a Kantitai-lineage 
cdrya) with the disya-name “Kantitai Riminuja 
Diasar.” Exercising his royal grant, he became leader of 
the Sriraigam ektngis, possessor of the Afjaneya (Ha- 
numân) mudri—the most powerful defantari mudrd at 
Sriraigam, and thereby became overseer (srikarya- 
kärr)” of the entire Sriraiganathasvimi temple. In the 
latter capacity he performed numerous major services 
(kaiñkarya) of new construction and reparation, such 
that the Lord (through the priest) titled him “Ku- 
lagekhara Perumal.” The chronicle account concludes 
with the remark that Kantatai Riminuja’s activities are 
the reason why. since his time, one of the desantari 
cekaigis has held the title of Kantitai Rimanuja, has pre- 
sided over a mutt, has branded visiting ascetics (de 
Saniari vairdgi) with the desantari mudra and has 
regularly received a portion of the temple prasidam.* 


Annual Report of Epigraphy (Government of Madras, 
1939), 13, 
Senapatidurantara and dharmakärtr are equivalent terms, 
% Köyiloluku, ed. Sri Krishnaswami Ayyangar Swami (Tir 
echi: Srinivasam Press, 1976), 92-96. Koil Olugu, tr. V. N. 
Hari Rao (Madras: Rochouse & Sons, 1961), 164-70. 
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There are, at least, two difficulties with this Kayil 
Oluku account; indeed, it would appear that the ac- 
count was conveniently “made up” to explain the 1489 
inscription, First, Saluva Narasithha had an elder 
brother, but his name was Timmaraja and no sources 
other than the temple chronicle associate him with re- 
nunciation or temple service. Second, whether KRA 
was a member of the Kantatai family or a disciple of 
Koyil Kantitai Anpan, the Tirumalai reference to him 
as “Kantitai” in 1456 means he must have been at 
Sriraiigam much earlier than 1489. It is noteworthy 
that the chronicle nowhere refers to KRA with the 
honorific “Ayyangar,” calling him rather, "“Kantitai 
Ramanuja Disar,” a name appropriate to a Sattida, on 
the assumption that ayyangār designates a brahmin 
and that Sattidas are non-brahmin. 

KRA is consistently referred to as a disciple of Ala- 
kiyamanavala Jiyar, the latter. by title,” a renunciate, 
and traditionally associated with Manavilamimuni 
(1370-1445) and the Varadarijasvami temple, Kñ- 
cipuram, Alakiyamanavila Jiyar is one of the names 
‘of Manavalamimuni; but KRA would have been too 
young to be disciple to Manavalamimuni himself. The 
Periyatirumuti Ajaivu records that Alakiyamanavala 
was disciple to Paravastu Bhastarpirdn Jiyar, the latter 
himself a disciple of Manavalamimuni.*® The one ref- 
erence to Bhattarpirän Jiyar, in a Tirumalai inscription 
dated 1493, notes favor to “Bhattarpirdn Jiyar, the dis- 
ciple of Bhattarpitin Jiyar.””” Inscriptions dated 1514, 
1523, and 1535, record favor to one Bhattarpiran- 
Siitida Ekiki [EkiAgi?—see below) 
and a disciple of Paravastu Apnay.” We 
note the characteristic Sattida honorific, “ayvan": the 
names Bhattarpirin and Paravastu, which associate 
these persons with Paravastu Bhatfarpirin: and the ek- 
digi status of the disciple, strongly suggesting, although 
not insuring, that the guru, Paravastu Annan, is a renun- 
ciate, in charge of a mutt, Given that the disciple of the 
disciple of Paravastu Bhattar Pirän (namely. KRA) was 


3 yar/civam, “ion.” is a title taken by Srivaignava sam- 
‘ysis who are heads of mutts (marhadhipat/siihasanapat 

% Kandadai Nalyan, Periyarirumuti Ajaivu, printed with 
and under the title of Ardyirappari Guruparamparaprabha- 
vam, ed. Krishnaswami Ayyangar (Tirucchi: Srinivasam 
Press, 1975), 607. See also TTDES. 3.101:203, and Tirupati 
Devasthanam Epigraphical Glossary. 4.2 of TTDES, 37. All 
translations from this text ate my own. 

2 TTDES, 2.102:212-13, 

TIDES, 3.102, 156:208-10, 324-26; 4.59:116-19. 
Periyatirumuți tai, 610, says Paravastu Annan was a dis 
ple of Paravasta Bhattar Pirân Jiya. 


a Sittada, we may reasonably conclude that the entire 
line was Sattdda. The Periyatirumuți Ataivu says that 
Paravastu Bhattar Pirin Jiyar was a vaidika brahmi 
However, a 1612 inscription at Srirangam records a gift 
to support offerings during the recitation of the Tiruvdy- 
moli on a day special to Ramanuja, The gift was given 
by one Jiyar Rāmānuja Jiyar, also known as Rāmānuja- 
isa, and given in the name of his guru Yatindra- 
pravanaprabhava Pillai Lokācārya Jiyar, the disciple 
of Paravastu Nayinar Acdrya of Tiruvenkatam (Tiru- 
pati) The Srivaisnavasiddhantadipika, written around 
1700 by one Vadhula Kantitai Ramanujacirya, argues 
the case of Sittida Srivaisnavism and the authority of 
Paravastu Kantopayantrumunindra Jiyar, said to be the 
seventh head of the Paravastu Mutt, which began with 
Paravastu Bhattarpirin Jiyar. The text lists the above 
mentioned Nayinar Acirya as fourth in the line, which 
placement is consistent with his appearance at Śri- 
rañgam in 1612." 


South Indian Inscriptions, ed. H. K. Narasimhaswamy 
(New Delhi: Archaeological Survey of India, 1982), 24.523: 
505 [» vol. 24, no. 523, p. $05). 

% The Srivaisnava Siddhanta Dipika ed. C. Alagsingara 
Pandit (Madras: Haddon and Co., 1918), 70-73, declares the 
‘authority of the lineage from Nammilvar (Sri Parikuśa Para- 
måcärya) to Śrimat Paravastu Kantopäyamru Munindra Jiyar— 
Rämänuja is seventh in line from Nammaäjvär. Manavjamd- 
muni seventh from Rämänuja and Kantopāyamıru seventh from 
Mapavalamimuni. Kamopäyanıru is a complete äcärya in all 
‘respects and the one who has firmly established SattidaSrivais- 
navism. He is the one whose feet must be taken by 
following the example of Madhurakavi toward Nammalvär and 
the teaching of Pillai Lokscrya concerning the necessity of 
having the grace of the Scirya. Riminuja perfected himself at 
the feet of 1) Nammälvär, 2) Tirukacchi Nambi, the first 
follower of the Vaiseava Darvana ,..," who gave Riméinuja 
the six teachings, and 3) Plat Urangivili Dasar, and revived 
‘Sittida Srivaigpavism. He installed images of Pardikusa (Nam- 
‘malve) and instructed Satuidas to worship them. According 10 
‘the Dipikā, the Dravida Veda was revealed through Nammalvär 
10 show the easy way to moks, especially for women, sidras 
and the downtrodden, Nammäļvär communicated this truth to 
Vadama Smita brahmins in 2 special revelation through 
[Nathamuni. These brahmins, afraid that evil persons would 
‘misuse this truth. kept it secret. Other brahmins discarded their 
thread and top-knot and openly proclaimed this “True Heritage 
of the Conqueror of the Evil Humor” (Saya after Satakopa = 
[Nammalvir}-sar-sampradaya) these are the Séttidas (the Va- 
damas being the Sattinas) and they stand in the ancient Parama 
Fkanta tradition of “those who have renounced all associations 
(sarva-saigha-paritydgi) those who as temple-servants were 
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KRA’s successor at Tirumalai was Kantatai Madha- 
vayyangar: 


Saka year 1442, We, the Sthanattar of Tirumalai 
have registered this silasasanam in favour of Kandadai 
‘Madhavay yangar, the disciple and successor of Kanda- 
dai Ramanujayyangar, who was the manager of Ra- 
‘manyjakutams established at Tirumalai and in Tirupati, 
and the agent of the gold treasury..." 


K. Madhava also appears in a Śriraħgam inscription 
dated 1500, as the disciple of KRA, the dharmakartr 
of the Sriraigam and Tirupati rdmdnujakisames.™ 
K. Midhava is succeeded at Tirumalai-Tirupati by 
KRA's son, first mentioned as Kuméra Rimanujayyan- 
gär and later as Kantijai Rimdnujayyangir.®” A KRA. 
presumably the son of the original KRA. presented gold 
coins to Varadardjasvimi at Kaficipuram, 1530," was 
entrusted with endowments at Śriraàgam. 1532, and in 
1538 was serving as the overseer of the Varadarijas- 
wimi temple, Kafieipuram.’® The latter is the last refer- 


‘alld *Vignu-mundaka brahmin” —“brahrmins renounced (10 
Serve) Vigpu.” “Sanddas” are brahmin only: Śrivaişgavas of the 
other castes are called ulasethara (ksatriya), ivanika 
(vaityan), nämadhari (dras) and irutulaniar (pabcamas). 
The Dipika continues, noting that Rämänuja sought initiation 
(paea-samskara) from the low-boen Tirukacchinambi, who 
refused to give it, urging Riminuja not 1o compromise his 
standing with brahmins. Even though Rämänuja taught and ou 
ward followed the vaidika brahmin way, including the taking 
of sammy he had, in fact, renounced Vedic karmas: that is 
to say, in onder to communicate with the Vadama brahmins he 
assumed an appropriate posture. In renewing the tradition, he 
assigned the Satidas to teach the Satjit shania to non- 
brains and to take care of the worship of the Lond in shrines 
and temples. The foot-water (iri-päda-tirtha) and food- 
remnant (ucchista) of Sintädas is most sanctifying. 

Mt is clear that the Sevaimava Siddhanta Dipika belongs 1o 
the tradition of Pillai Lokäcärya and Manavslamāmoni, and it 
expressly argues the case for the Paravastu Mutt lineage and for 
‘Sattada Srivaisnavism: perhaps, under duress, a struggle 
for leadership of the Srivaisnava commonity and, specifically 
control of the temples. 

°° TTDES. 3.142:207-99. 

3? South Indian Inscriptions 24.357:355-56. 

“TIDES. 4.1, 3:1-7. 

3 SII (Madras: Government Oriental Manuscripts Library, 
1953), 1.378363 

35 Cied in K. V. Raman, “Kandadai Ramanuja-Ayyangar.” 
Bharatiya Vidya 29 1968). 34-35. 


ence to a KRA at Kāñcipuram. The final reference to a 
KRA at Tirumalai-Tirupati—1534—is to one Kantitai 
Ariya Rāmānujayyangār, who must have succeeded Ku- 
mära Kantātai Rāmānujayyangār at this temple. * 

KRA’s most frequently referenced disciples are 
called “Sattada Ekaki Srivaisnavas.” Ekdki, literally, 
“one alone, a solitary person.” is not a term used in 
present day Srivaisnavism; it occurs as a title for others, 
besides Sattadas and is interpreted by Viraraghavacirya 
as meaning “person without family who has dedicated 
his entire life to temple service.” The term may easily 
be confused with ekarigi (Tam. ekaviki, a nasalization 
of ekaki?), which occurs less frequently in the 
‘malai-Tirupati inscriptions, but also in relation to both 
Siitidas and others. The above mentioned Bhattarpi- 
rn-ayyan is, in one text (no, 102, dated 1514), called 
an ekäki and, in another (no. 156, dated 1523), called 
ekäñgi" the Tamil Lexicon defines ekarigi: 1) “a class 
of Vaisnava devotees”; and 2) “a single person, one 
‘who has no family"; Winslow's Tamil-English Dictio- 
nary says: 1) “a single person, bachelor (brahma- 
chiri)"; and 2) “an ascetic, monk (samnyasi).” Thus. 
both sources allow the equivalency of ekäigi with 
ekdki At the same time, the Lexicon’s first and Win- 
slows second definition indicate that eka 
ialized meaning for some Vaisnavas; 
historical evidence and present day understanding indi- 
Cate that an ekdrigi is a renunciate (perhaps not an 
etic or a summydsi, however) and that the term 
signifies “one having a single distinguishing mark.” 
This mark, according to present day ekitigis at Tirupati 
and documents of the Kantatai Rimanuja Mutt tradi: 
tion, is the wearing of a white loincloth and a saffron 
upper garment or simply a strip of saffron cloth; the 
“single mark” is the single piece of saffron cloth, 
Whereas the samnyasi wears two pieces of saffron (top 
and bottom). 


© TIDES, 434:70-11. The editor, evidently because of the 
term ariya. attempts to explain this personage as 
the Scirya-purusas or religious teachers residing in Tiru- 
pati..." This is an unlikely explanation, 

© History of Tirupati (Tirupati: Tirumala 
hhanams Press, 1954). 2:660-61. 

% TIDES, 3.102, 156:208-10, 324-26; 4:59:116-19, 

% See my ~The Practice of Renunciation in Srivaish- 
mavism.” The Journal of Oriental Research LXIL (1992): 
7-98. 

* It has been suggested to me that eka-aigi is a mixture of 
Sanskrit eka and Tamil viki—“cloth”; thus, “one cloth”; but 
the form cannot serve, as it must, to refer to “one who wears 
only one piece of cloth. 


one of 


irupati Devast- 
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It is possible that the early ekiiigis were house- 
holder-renunciates; such are mentioned in the radi- 
tional biographies as among the disciples of Raminuja, 
The Samayacdra-curukkum of Vadikesari Veñkatācã- 
rya, part of a Sattida literature possibly dating from 
KRA's time, defines an ekaiigin as a vdnaprastha—he 
has a wife, wears a saffron upper garment and a white 
lower garment which he receives as a disciple of a Śri- 
vaisnava samnyiisin, may or may not wear the thread 
and top-knot and engages in nothing but service in the 
temple.* There is today a Paravastu Mutt at Tirumal 
‘Tirupati, claimed by Karnataka and Andhra Sattidas, 
‘The mutt is currently without leadership. T. P. Sam- 
path of Tirupati, the son of the last head of the mutt, 
says that this mutt has been a “grhastha mutt” for 
some time; his father wore the vestment of an ekäàgi, 
was called a “jiyar.” and yet, lived the life of a house- 
holder. His son, Tiruvengada Riminujicarya, is in 
training at the Sanskrit College, Mysore, preparing 
to assume leadership of the mutt, There is evidence 
that the Śrivaişpava temple-mutt institution, under the 
headship of one called jivar. began with Sattida Śri- 
vaisnavas at Tirumalai-Tirupati in the early 14th cen- 
tury; the earliest mutts were essentially flower gardens 
and were managed by jiyars whose names bear the 
Sattida honorific ayyan. A 1540 inscription refers to 
one such jivar, Yatirdjayyan, who is, like KRA, the 
disciple of Alakiyamanavala Jiyar and the Chief Over 
seer (periya kdyil kélvi) of the Tirumalai temple. If 
the early ekäñgis were householder-renunciates, per- 
haps all Sattidas were such and their ekarigi (or, jivar) 
status specifically explains the practice of giving up the 
thread and sikha, 

As noted, KRA himself is called “Parama Ekaigi."** 
‘This latter title allows the possibility that ekaigi is a 
variant or corruption of ekānti—(the written Tamil g 
and ¢ are very similar in form). It is noteworthy that in 
lists of Ramanuja's entourage occurring in two different 


"The Samayacara-curukum, 94-95, defines Sattéda sam- 
nyäsins as those who strictly follow the nivrti mārga—totally 
surrendered to Nārāyana, wearing saffrom (asaya) only. they 
give up the thread because they give up the practice of Vedic 
rituals and because the strands of the thread represent gods 
Other than Nariyana. In giving up the thread, the text points 
‘out, Sattida samnydsins are more akin to followers of Safkara 
and Madhya than to the brahmin sridandins who follow 
Raminuja 

“2 TIDES, 4.151297 

© Annual Report of Epigraphy (Government of Madras, 
1939), 13. 


texts—Arayirappari Guruparamparāprapāvam (6000 
Stanza Guru-Lineage Account)“ and Periyatirumuți 
Ataivu (Longer Genealogical Lists), the first speaks of 
“12,000 ekarigis” and the second of “12,000 ekantis" 
(see below). Ekanti(n), “one solely devoted to one ob- 
ject.” and paramaikanti(n), “one supremely devoted t0 
one object,” are titles special to Satvatas/Pancaratrins/ 
Bhdgavatas, in the sense of sole devotion to Vasudeva/ 
Nirayana, The term ekarigi may have arisen due to the 
fact that ekdntis came to be distinguished as wearers of 
‘one piece of saffron cloth, 

KRA. evidently, had householder disciples: perhaps 
householder-renunciates. A Tirumalai inscription dated 
1476" stipulates that a portion of prasidam is regularly 
to go to the Sattida Srivaisnavas who tend certain gar- 
dens and who reside in the sixteen houses on Kantai 
Ramanujayyangar Street. In addition to providing flow- 
ers, KRA’s disciples supplied sandal paste, musk, cam- 
phor, turmeric paste, areca nut and betel leaves, etc., for 
temple worship.“ They also participated in the recitation 
of songs of the Alvars at the shrine of Rämänuja, a prac- 
tice evidently introduced at Tirumalai by KRA. The 1476 
inscription noted above also remarks that a share of pra- 
sädam is to go to “ ...the Simina Srivaignavas and the 
Sittida Srivaignavas who chant the Prabandhas of the 
ivars in the shrine of Udaiyavar [Rimdnuja}.” Sattina, 
from Tamil situ, means “wearing,” as distinct from sar- 
‘ada, “not wearing”: presumably. in reference to the 
sacred thread and top-knot, If the Sittadas are non- 
brahmin, then it is noteworthy that they were permitted to 
recite along with brahmins; itis more likely that sat- 
fina and sattada designate two types of brabmins—those 
‘who wear the thread and those who do not; otherwise, 
‘why not simply speak of brahmins and sittddas? 


Other Evidences of Sartadas 


‘To my knowledge the earliest inscriptional reference 
to Sittidas, by this name, is in a Tirupati edict of 1442 
im favour of Karundkaradasar, one of the Sattida 
Srivaisnavas of Tirupati." The edict records a sizable 
donation by the dasar. the interest on which is to under- 
write pOji-offerings, in perpetuity —... as long as the 


“ Pinpalakiya Perumal Jiyar. Ardyirappati Guruparam 
pardprabhavam, ed. Sri Krishaaswami Ayyangar (Tirucchi: 
Srinivasm Press, 1975). All translations from this text are my 

“3 TTDES, 2.68:129-38. 

“* TTDES, 2.81:154-55 and 2.22:35-36. 

‘© TIDES, 268. 


 rrpes, 1211:212-13. 
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moon and sun endure.” This record indicates that Sat- 
tāda Srivaisnavas exist at least somewhat before KRA’s 
coming to prominence. AS well as the several Sattada 
Jiyars mentioned between 1520 and 1545, there is men- 
tion in a 1536 inscription of one Alakiyamanavilayyan, 
“of the Kausika gotra, Apastamba sūtra and Yajus 
Sakha and a disciple of Alakiyamanavila Jiyar,* 
clearly a brahmin Sattida. Beyond the time of KRA 
and his successors, a Sriraigam inscription of 1636% 
records a gift from one Emaluranar, a temple- 
sittdda Vaisnava (tiruppati satidta vaisnava)....” 
‘Again, at Srirangam, in 1665, there is a record of the gift 
of one Muddirai-Riman, son of Alakiyasifkar, a Sattada 
Vaisnava of the Srivatsa gotra.®! The reference to the 
Srivatsa gotra appears to give us a clear reference to a 
brahmin Sattida. If so, it is all the more remarkable that 
both inscriptions refer only to “Vaisnava” rather than 
*Srivaignava.” Both the Köyil Oluku and the Periyatir: 
umuți Ataivu appear to refer consistently to Sattadas as 
merely “Vaignava.” 

‘The Śriraħgam temple chronicle, Kyi! Oluku, men- 
tions Sattidas with reference to the activities of Rā- 
mänuja (1017-1137). The chronicle, as it stands, was 
likely composed only in the 18th century; but the text is 
based on much older records, one of which, the Ardy- 
irappați Guruparamparaprapavam, may date from the 
carly 13th century. Even so, it is difficult, if not im- 
possible, to distinguish clearly what is early and what 
is late; much of what is said about the early period may 
be a projection back from a later time. 

‘The chronicle lists and describes the duties of: 1) ten 
classes of Srivaisnava servants, 2) the Ekiigis, 3) the 
Sattadamudalis, 4) the Vettirapaiis and 5) ten classes of 
low-caste servants —which five groupings, according to 
the chronicle, constituted those serving the Sriraigam 
temple as organized by Riménuja. The briefer and 
probably older of two Koyil Oluku texts** does not 
clearly distinguish brahmin and non-brahmin among 
these servants. The more elaborate description of ser- 
vants’ duties in the longer text“ specifies that the ten 
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groups of Srivaisnava servants and the Vēirapānis 
Were brahmin and the ten groups of low caste servants 
were sOdra. We note that it is only this brahmin category 
that is referred to as “Srivaisnava." and this seems to be 
consistent throughout the chronicle. In describing a rit- 
val important to the duties of the chief overseer, the 
longer text says: 


Then irtham and Sayakopan would be offered to all the 
Byars, the Srivaisnavas, the Ekiigis, the Situidamuda- 
lis and others. Before the days of Udayavar these were 
addressed merely as “Srivaisnavas.">> 


The text, here, abruptly goes on to another subject. 
Does this mean that it was Ramanuja (Udayavar) who 
introduced exclusivism into Srive 
ing the smärta brahmins as the “true” 

‘The Ekiiigis and the Sittidamudalis of the chroni- 
cle are not associated with any caste, “Mudali” is an 
honorific meaning “head” or “chief,” or alternatively, 
“honored,” “distinguished.” In the first sense the title 
probably indicates that there were other Sattidas. Tt 
translator, Hari Rao, calls all non-brahmins “sattida, 
but there is no warrant for this in the text, In the second 
sense, the title may indicate that Sittidas are unusu- 
ally respected persons, either because they are non- 
brahmins, yet quite distinguished, or because they are a 
special kind of brahmin. Clearly, the Sattadamudalis 
are distinct from either the brahmin or the sOdra groups. 
They may be a special category of brahmin or distin- 
guished non-brahmins, yet not SOdras. The Ouku labels 
them “outsiders, foreigners” (desancari)—presumably., 
“those not native to Srirafigam.” Four of the Ekiigis, 
are also called desantari.* (Where are these “outsid- 
ers” from? Are they from Tirupati, having come to Sri 
raħgam with Kantatai Raminujayyangir, theif existence 
in Rāmānuja's time being a projection back from what 
prevailed later?) 

According to the chronicle, the Sattidamudalis have 
the “permanent” duties of decorating the mandapams 
with flowers, making and offering garlands, arranging 
for the start of the procession of the Alvirs, following 
behind the Prabandham reciters. reciting the last two 
lines of each stanza, “bearing the Rāmānujan sword and 
acting as the bodyguard of the Jiyars and the Srivaisna- 
vas." They are also mentioned as carrying the images 
of the Alvars in procession when the latter are honored 
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on their birthdays.>¥ Among the Srivaignava groups (pre- 
sumably, brahmins) are the Dasanambis, whose duties 
include planting and tending flower gardens, making 
garlands, decorating the palanquin for procession and 
carrying torches, one... a huge torch, the dasari pan- 
dam..." They are also known as “Pundarika-dsas,” 
the name for a community of flower-provisioners to 
which Tondaradipodi Alvar belonged.“ The Véttiraps 
nis, “mace-holders” (also brahmin), go before the pro- 
cession, keeping order with gold and silver rods and 
8 the Srivaisnavas “... according to 
fications to receive the prasidams 

manding silence before the beginning of Prabandham 
recitation and “reciting panegyrics."*! The activities of 
present day Sattidas at divyadesa temples incorporate 
the key elements of activities ascribed to the three of 
these early groups, combined; and, we remind ourselves 
that the Satuidas today are alternatively called “Das 
rnambis.” Does this mean that, over time, certain brah- 
mins became non-brahmins or that the ancient Sattidas 
(here, the Sittidamudalis) were indeed a special class of 
brahmins? 

‘The Ardyirappati Guruparampardprapavam lists 
‘Sittidamudalis along with twenty other Mudalis. All but 
four have “Disar” names and “Dasat™ appears only with 
respect to Mudalis in the list of 179 disciples. The 
Tamil Lexicon and Thurston's Castes and Tribes... © 
indicate that the other Mudalis are sub-divisions of the 
Velilas, considered to be either sOdra or vaisya. We then 
note {wo points: that Sattidas characteristically, but not 
exclusively, use the “Disar” name and others who an- 
ciently used this title were certain sub-groups of the Ve- 
Vila. If all these “Mudalis” are Velala, what makes them 
“Mudali” and why are some Vella singled out as “those 
who do not wear...” 

Summing up Ramanuja’s following, the 6000 says: 


seven hundred adherents of the highest asrama 
(utama-dcirdmika}), seventy-four äcärya-purusas firm 
fon lionthrones, innumerable Sittina- and Sarda. 


% KO, translation, 52; text, 45. 
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© Tamil Lexicon, rpt. (Madras: University of Madras, 
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The term here and in the above listing of disciples is 
särrina and sarrada, colloquial back-forms of sdttina and 
särtäda. 


mudalis, and three hundred female ascetics (kor- 
riyammai) 


It is possible that särrina and sdrtida here identify all 
of the brahmin and non-brahmin male devotees who 
are completely dedicated to temple service and are not 
samnyisis or ācäryas; or, the terms signify two types of 
brahmins. 

Some of the names in the 6000's list of Ssttidamuda- 
lis are of interest: Śri Kulasekhara Perumal, Bhattar 
Pirān Disar [Panar Pirkn Tacar], Pakaivillidasar, 
‘Srivilliputtirdasar, Sri Narayana Dasar, Sri Govardhan- 
adisar, Tiruvalutivalanadudisar, Śri Rāmānuja Ds 
Pillai Urafigavilli Dasar, Vantar, Cuntar and Rāmānuja 
Vēlaikkārar.® Kulasekhara Perumal and Bhattar Pirin 
call to mind Alvars, the later being a title for Periyāl- 
vär, who tended flowers. Pillai UrangAvilli Dāsar was 
guardian of the treasury and belonged to a caste of 
‘wrestlers: Rämānuja used to lean on him returning 
from the bath. Although he is not in the list, the 6000 
speaks of Tirukacchi Nambi (Käħcipūma) as a sårräda- 
var According to the biography. Rimdnuja sought 
initiation with Tirukacchi, a Södra (? the text here actu- 
ally says “non-vaidika”) devotee of Lord Varadaraja of 
Kancipuram, and failing in that, invited Tirukacchi to 
‘eat at his home so that he (Rāmänuja) might partake of 
the grace of his leavings. 

The Periyatirumuți Afaivu (16th century) may shed 
some light on the above issues. It sums up Rāmänuja’s 
‘entourage as: 


12,000 ekants .. . 74 äcärya-puruşas, 700 jiyars, a mul 
tiude of Séttinas and Sattidas, and innumerable Satti- 
namodalis and Satuidamudalis, Tirunimadharis led by 
Pillai Uraikvili Dssar, and Tirunimadhari women led 
by Ponnacchiyar.* 


We noti 
ekigi 


1) *12,000 ekäntis” rather than the “12,000 
"of the Kayil Oļuku and 6000 Guruparam- 
2) both Sattina/Sattida and Sattinamudali/Satta- 
damudali, whereas in the inscriptions, chronicles and 
biographies it has been one or the other only; 3) Pillai 
Uraikavilli Dasar, whom all sources consider Sadra and 
who is listed in the 6000 as a Sattidamudali, is here 


* 6000 Guraparamparam, 271. The Samavacara-curukkum, 
75, defines korrivamma as wives who live a disciplined life, re- 
while looking on their husbands 
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leader of a new category: “those who wear the Vais- 
ava forehead mark (nāmam).” There is no mention of 
brahmins, except we take Sittinamudali and Ssttina as 
such; then, Sattddas are either other beahmins or “pure” 
SBdras, as distinct from the other SUdras, i.e., the 
Tirunimadharis, In the list of names that follows this 
general statement, the category “Srivaisnavas, led by 
Kojtaiyammaraiyankar” is followed by the category 
“*Sittida Vaisnava,” inclusive of several “disars” as 
{ound in the 6000 list of Satidamudalis; then, come the 
Tirundmadharis led by Pillai Uraakavilli Disar and 
finally the female Tirundmadharis led by Urankavilli’s 
wife. This arrangement appears to say that Sattinamu- 
dali and Satina equals Srivaisnava, Satukdamudali and 
Sattada are just Vaisnava, not Srivaisnava, and “Tirund- 
madhari,” while related to Visnu, is neither “Vaisnava” 
nor “Srivaignava,” As we shall see below, Sattida Jit- 
erature offers two hierarchies of Srivaisnavas: one says 
tha the Satuidas are brahmin, the Kulasekharas are ksa- 
triya, the Trivargikas are vaisyas and the Nimadharis 
are südra. The other says that all are Satvida; brahmin 
Sänädas are called SAttddamudali, ksatriya Sättädas are 
alled Kulasekharas, etc.” 

In the light of contemporary understanding and his- 
torical evidence we can reasonably assume that inscrip- 
tional reference to persons bearing the honorific ayya is 
reference to Satidas or those who come to be known as 
Sittidas. It is possible that dasanambi and dasar are 
always references to Sittidas or those who come to be 
known as such; the latter (d@sar) certainly is a title never 
used publicly by Srivaisoava brahmins, consistently 
used by Sattadas, and possibly also by non-sittida 
Odras and paficamas, In the Koyil Olwku, certain 

'Däsar” names occur in two other categories of brahmin 
servants—Tirupparkadal Dasar, among the Tiruppatiyar 
(the group from whom the chief overseer is chosen), and 
Tiruttalvarai Dasar, Tirukkurugur Dasar, Nalukavippe- 
rumäl Dasar, Satakopa Dasar, Tirukkalikapri Dasar and 
Riiminuja Dasar, among the Tiruppāni-saivar (a particu- 
lar type of arcaka). Are these personages, in fact, 
Situadas? 

‘According to the Periyatirumuți Afaivu, Nathamuni, 
the disciple of Parhikusa Dasa, had “disae” disciples: 
Pillai Karunakara Dasar and Nambi Karunakara Dasar.”° 
Among Yamuna’s disciples were: Tirukītci Nampi alias 
Gajendra Dasar, Tirukkurukür Disar, Govinda Dasar, 


© See discussion of Srivaisnava Siddhanta Dipita, note 31 
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Nathamuni Dasar and Periya Nambi alias Pardiikusa 
Dasar.”! Nampillai (the guru of Pillai Lokācārya) is 
known as Tirukkalikaori Dasar; Pillai Lokācārya had 
several “disar” disciples, one of whom—Kollikivali 
Däsar—was the father of Manavalamimuni’s mother,” 

Possibly relevant inscriptional references to dasar, 
<dasanambi, and ayya include a Śriraħgam text of 1316, 
recording the sale of garden plots to certain brahmin 
arcakas (pajfan/bhartan) by Srivaikuntha Disan, Köy- 
ilponmeynda Perumal Dasan, Van Satakopa Dasan (or 
‘Tam. Tatan), Piraguvali Alagiya Perumal Dasan and 
Anukkavilli Dasan, all of whom are dāsanambis at 
Srirahgam (tiruvarañkam tiruppati).” A 1557 Śri- 
rañgam inscription records a gift of land by Ekaigi 
Narasifigayya.”* 

In a 1359 Kancipuram (Varadarajasvimi temple) in- 
scription we find reference to one Perumal Tadan, who 
is the supervisor of the temple and upon whose repre- 
sentation the Lord has granted to the Vaignavadasa, 
hereafter known as Brahmatantrasvatantra Jiyar, a mutt 
(matha, majam), land-endowment, library, right to con- 
duct worship, etc.. so that he may propagate the 
“Raminuja-daréana.""> Brahmatanı Jiyar is 
‘considered to be the founder of the Paraklla Mutt jiyar- 
lineage. The inscription may indicate that the jlyar as 
well as the supervisor are Sittidas. According to the 
Guruparamparaprabhavam (3000) writen by the third 
Brahmatantrasvatantra Jiyar (1Sth century) the original 
name of the first jiyar was Viravalli Perarulél-ayyan; he 
belonged to the Kaundinya gotra and was a disciple of 
Vedinta Desika.” This could mean that Brahmatantra- 
svatantra was a brahmin Sittida, In later times the ji- 
yars of Parakala Mutt are clearly Vatakalai brahmins, 

‘At Melkote (the Tirunardyana temple) there is men- 
tion of Govinda Disa, Sririma Dasa and Sriranga Dasa, 
Scivaiggavas who received a grant of a village from the 
local ruler in 1310.” Here too, in inscriptions of 1504, 
1521, 1610 and 1640, we find reference to several 


‘ayyas.” one of whom is the junior manager of the 
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Tirunāräyana temple, another, the minister of Krsnade- 
variya, the Vijayanagar ruler; yet another is the chief 
of Mysore.”* Two fifteenth-century Melkote inscrip- 
tions” are interesting for a different reason. They refer 
to “supreme vaidika (Vedic) Srivaisnava brahmins 
(paramavaidikaSrivaisnavabrahmana);” evidently em- 
phasizing either that Srivaisnava brahmins are Vedic or 
that some Srivaisnava brahmins (others (Sattidas?] are 
non. 

‘The earliest record I have found that can be construed 
in relation to Sattida Srivaisnavism is an inscription of 
1276, at the Saumyandtha temple (Mysore area), re- 
cording an agreement between the local ruling body and 
one Ulakamuntdn Tacar [Dasar], a member of the Śri- 
vaignava assembly (variyam). The däsar is granted use 
of a garden from which he is to supply flower garlands 
to the temple.™ For the same year, there is record of a 
similar arrangement with Ulakamuntig Tacar and Kë- 
cavapperumalpillai Cokkan Däsar. The garden they are 
to establish and cultivate is to be called “the Raminuja 
temple garden (tirunantagavagam)."*! In a 1293 in- 
scription at the same temple, there is mention of 
“disanambis.” who are to supply flower garlands and 
vegetables to the temple daily.” 


(CONCLUDING REMARKS 


Sittida Srivaisqavism is a complex phenomenon, 
much deserving of further study. Conclusions concern- 
ing its origin and early development can, at best, be ten- 
tative, The “hard.” i.e., inscriptional, evidence indicates 
an origin at Tirupati in the fifteenth century. under the 
leadership of Kantatai Riminujayyangar, who enjoyed 
the patronage of Vijayanagar rulers and whose ac- 
tivities had a significant impact on religious life at 
‘Seiraingam and KActpuram as well as Tirupati, Burton 
Stein has presented the Sattddas of Tirupati as Velila 
SAdras who, already enjoying prominence in temple 
affairs, experienced enhanced status under royal patron- 
age and sought respect comparable to that given the 
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brahmin.® Stein's remarks are brief, not well docu- 
mented and based on only a small part of the evidence; 
his identification of the Sattidas as Velālas is based on 
Hari Rao’s interpretation of the Kail Oluku, an inter- 
pretation we have shown to be suspect. At the same 
time, we have noticed that the 6000 Guruparamparam 
associates Sittidas with several Velila groups and we 
must recognize that many Velälas, considered by others 
to be ūdra, are traditionally farmers and traders and 
ritually imitating brahmins. 
With the patronage of Saluva Narasimha, certain Veli- 
las may have come into such prominence in the temples, 
that alongside of brahmin temple-servants, they came to 
be designated “not wearing,” and the brahmins in close 
relationship to these non-brahmins came to be desi 
nated sditina. The title santdda may have been given by 
brahmins by way of distinguishing those non-brahmins 
who were considered acceptable in temple service— 
persons who look and act like brahmins (or, at least, 
twiceborn) but are not. Or, more likely, these Velalas, 
who apparently controlled the temple prior to brahmin 
influence, may have named themselves sdztdda, by way 
of indicating that even though they do not wear the 
thread, they are nonetheless qualified for temple ser- 
vice. As brahmins came into increasing prominence and 
power in the temple, the Sattida Velilas, necessa 
would have attempted to consolidate and enhance their 
status with reference to the brahmin lifestyle, claiming 
high purity by reason of paicaratra diksa and posses- 
sion of Veda in the form of the Nalayira Divya Pra- 
bandham and performing all domestic rituals with 
prabandhams rather than Sanskrit mantras. 
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FS it is worth note that a recent non-brahmin Srivaigna 
renunciate, Bhuvanagiri Srimat Alagiya Manavila Rāmānuja 
Ekaigi Svami (1868-1927), defines Sattina and Sauda Śri- 
‘aisnavas in the course of expounding “ 
way of the South Indian $ 


"(Set Vaisnava 
Dipikai (Madras: Ratnam Press. 1968}, 15). The swami was a 
Naidu and does not identify himself as a Satada, but clearly 
associates himself with Sattida tradition, showing, at the least, 
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KRA was energetic in establishing and enhancing at 
Tirumalai-Tirupati regular and special pūjās for the 
Alvärs and recitation of the songs of the Alvars within 
the temple, the latter performed by Sattinas and Sattidas 
together. Recognition of the Alvirs and the Praban- 
dham in the temple was based not only on the fact that 
certain of the Alvirs sang about the Lord of Tirupati- 
Tirumalai but also the belief that the songs of Nam- 
malvar constitute the Tamil Veda, as argued by Pillai 
Lokicirya and his brother, Alakiya Manavala Perumal 
Nainar Acarya and commented upon by Manavalama- 
‘muni, Pillai Lökäcärya also argued that, as Bhagavatas, 
‘on equal footing with the Lord by reason of their sara- 
nägati, pavas have no legitimate concern with 
caste distinctions. Manavälamāmuni was instrumental 
in developments at Srirafigam, Katcipuram and Tiru- 
malai-Tirupati; Kantitai Rāmäānujayyangār, we recall, 
was a disciple of a disciple of Manavilamimuni. Thus, 
Sattada Srivaisnavism can be seen as a logical result of 
the theology of Pillai Lokicdrya et al. This theology 
‘opens the way for the full participation of non-brahmins 
in Stivaignavism and may have encouraged certain 
Velalas. In the face of what appears to have been a re- 
striction of the term “Srivaiggava” to brahmins only, 
some non-brahmins said, in effect, “We are Srivaisna 
vas; non-thread-wearing Srivalggavas. We have the 
Veda—the Tamil Veda, as good or better than the San- 
skrit Veda, and we are solely dedicated to service 
of the Lord and his devotees (bhagavad-bhagavata- 
kaihkaryam)’ 

One problem with this “Veldla hypothesis” is the 
fact of hard evidence for brahmin Sattidas and, for a 
time, their exercise of the distinction “vaidika” and 
“non-vaidika,” Recognizing this together with the pos- 
sible impact of Lokicirya's bhdgavata theology, we 
must recognize the possibility that certain brahmin Śri- 
vaignavas gave up the thread and top-knot and, along 
with them, the performance of Vedic rituals, in favor 
of a life of service in the temple and as purohitas and 
{cdryas. In this situation, alongside of vaidika brahmin 


‘that this tradition is concerned to identify the Sanäda. The 
‘imi defines both the Satna Vaispava and the Sättida Vais- 
‘ava as “prapanna Vaisnavas”: the former wears the top-knot 
and thread, regularly recites both Sanskrit and Dravida Vedas, 
and performs sandhyavandana and other prescribed nitya and 
naimitika karmas: the latter (the SéttSda) does not wear the 
top-knot and thread and recites only the Tamil Veda [ibid 
35-36) 
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Srivaisnavas, they would have called themselves sar- 
tāda, meaning essentially brahmin but non-vaidika. 
‘There is also the matter of existence of a sophisticated 
Sittida literature in relation to a lineage of ctryas, 
dating, at least, to the sixteenth century. This literature 
still needs to be fully and carefully examined, but it ap- 
pears as a logical continuation of Pillai Lokācārya/ 
Manavalamimuni Srivaisnavism and in relation t0 a 
practicing communi 

Of course, both of the above hypotheses can be valid: 
‘Sittida Srivaisnavism practiced by both brahmin and 
non-brahmin; indeed, this is what one would expect as 
the practical implication of the bhdgavata theology. 
‘Sttukda Seivaisoavism, having had its origin in Telugu 
country. would have spread with the activities of 
Manavilamimuni and particularly KRA and his succes- 
sors and throughout the area of Vijayanagar rule, If we 
‘accept that the Ki! Oluku account of Sattidas is a pro- 
jection back to Rāmänuja's time of what actually devel- 
‘oped only in the 1Sth century, this would explain the 
Koyil Oluku reference to Sattidamudalis as “outsiders” 
to Srirafigam. In the course of time, given the weight of 
valdika tradition and the slackening of Vijayanagar 
patronage. the Sdttidas, perhaps never considered the 
‘equal of vaidika brahmins, lost ground, They may have 
been compromised from within by encouraging all 
manner of followers, but they were also progressively 
denied arcaka status in the major temples. 

What of the claim by some Sattidas that their tradi 
tion is unbroken back to Nammd]var and Pardikusa 
Disa and, in fact, is the continuing Sitvata-Paficaritra 
heritage? This seems to me to be a reasonable hypoth- 
esis. The theology attributed to Pillai Lokacirya et al 
did not arise in a vacuum—without context and prece- 
dent. While the term saztada is not found in inscriptions 
earlier than the mid-1Sth century, we have references to 
Saitidas in the 6000 Guruparamparam and the Koyil 
Oluku which may represent the situation in the time of 
Ramanuja, even if the name sdrtdda is from a later time. 
Ht is, of course, difficult, if not impossible, to determine 
what, if anything, in the biographies of Riménuja and 
the Srirafigam accounts of his activities actually took 
place as stated; clearly, much of what appears in these 
accounts is projected back to (or, simply on to) 
Rāmānuja as a means of authorizing or validating some 
relationship. doctrine or behavior that originated in 
another context, Regardless of what actually were 
Ramdnuja’s circumstances, the accounts reveal great 
diversity in the 13th-century (and probably earlier) 
Vaisnava movement, tensions between theologies and 
lifestyles and attempts to reconcile differences. We may 
ask, for instance, why Rāmānuja requires five gurus— 
except that, long after his time, several different strands 
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of Vaisnavism are being reconciled in the personage 
and circumstances of the Bhasyakira? The Paicaratra 
Bhigavatas, whose case Yimunicirya argues in his 
Agamapramanyam, are good candidates for ancestors 
of the Srirafigam-Tirupati Sattidas. 

At this point, I tentatively conclude that, indeed, the 
Sattidas are the descendants of ancient Bhigavatas, 
amti-caste Vaignavas from all circumstances of birth 


and strata of society, most of all the leadership of a 
Tamil Vaisnava, non-Vedic bhaktimdrga centered on 
the temples. The term sattada must have arisen as 
vaidika and non-vaidika traditions joined battle for 
control of the temples. Over the long run, the Sattidas 
largely lost the battle, ironically, protecting themselves 
from total annilhilation by becoming a caste along with 
all the others, albeit relatively prestigious. 


